This article examines the tensions between normative discourses on gender and the hair on top of the head, and actual practices in Egypt from the late Roman to the Fātimid period. Early Church Fathers preached a clear gender binary, naturalised through oppositions in hair, but reality was often more fickle. Whereas women's hair was discursively connected to immorality, "big hair" also embodied femininity and attractiveness. Long and wellgroomed hair was used to accuse men of effeminacy, but hair fashions grew steadily longer in the Byzantine period. Normative views on the length and grooming of male hair were markedly different under Islam, however. Gendered boundaries shifted, as the turban also blurred the existing association between large headdresses and women. In addition to the opposition of male versus female, two categories are discussed that defied the gender binary: wayward ascetics, who denied their worldly gender through hair, and gender-bending entertainers, from pretty long-haired boy servants to slave girls dressed and coiffed as adolescent boys.
it than bodily secretions. 4 Hair is biologically and individually determined, yet also one of the most pliable aspects of our bodies. Perhaps this is also part of the reason why it is one of the focal points of the socialisation and domestication of the body. 5 What is interesting about the quote from Clement is that it posits a God-given binary between the sexes through hair: women have smooth bodies, men have hairy bodies; women naturally have long hair, men have beards. 6 Any deviance goes against God's will. While Clement ignores the fact that a smooth body often took quite some effort on the part of the woman, 7 he is careful not to claim that men's short hair was natural -although in Paul's First Letter to the Corinthians (11:14) long hair on men was "naturally" a disgrace. 8 The hair on the head is one of the points where the "natural" binary failed, or rather required more cultural "work" to maintain. Whereas a beard and a more visibly hairy body are secondary sex characteristics, the hair on the head is not. 9 In the late antique and early medieval Mediterranean world, the beard was a crucial distinguishing factor between the genders and other social categories. 10 In this article, however, I shall focus instead on the hair on top of the head, "the mane", and the ways its length and treatment were part of the social construction of gender. I concentrate on Egypt, although I also include sources from the wider cultural sphere of the Mediterranean. My analysis is based on both literary sources and material culture, in the shape of depictions and actual remains. By comparing the two, I aim to highlight the tension between normative discourses and actual practice, and examine shifts in both through time. Of course, these sources all come with their own limitations but, by making this comparison, a more nuanced picture of the gendered performativity of hair emerges. This article does not claim to be by any means comprehensive, but it does aspire to offer both linguists and specialists in material culture a look over the fence. The order is thematic, starting out with a discussion on women, followed by men, and then a discussion of two categories that challenged the gender binary: ascetics and gender-ambiguous entertainers.
Women's hair and the Christian anti-adornment discourse
Female hair, and especially the way it was styled, curled, dyed and built up into elaborate coiffures, was a recurring target in the diatribes of early Church Fathers, most notably in the writings of Clement of Alexandria, Tertullian of Carthage (c. 155-c. 244 ), Cyprian (c. and Jerome (c. 347-420). Their criticism was part of a wider anti-adornment discourse that condemned beautification regimes from make-up to expensive garments. 11 As Kristi Upson-Saia points out, the reasoning behind this discourse can be traced back to Imperial Rome, where women's assumed predilection for foreign luxury goods was discursively connected to their inherent weakness and immorality. 12 At the time, Rome was in the throes of an identity crisis instigated by its expanding borders and concomitant growing foreign influence. 13 This discourse framed both foreigners and women as morally inferior and naturalised elite Roman male superiority.
14 In the struggle for moral superiority, the notional triangle of adornment, femininity and immorality was used not only to castigate women, but also to accuse men of effeminacy and hence depravity. 15 Early Christian writers built on the existing moral framework and exhorted their followers to outdo pagans in the field of sophrosyne, moderation and self-control, including in terms of dress. 16 This new strain of the anti-adornment discourse cast commonplace beautification regimes, including hair dressing, as immoral. 17 Adornment was described not only as evidence of vanity, pride, deceit, improper use of wealth, and sexual impropriety -all familiar lines of argument -but also as idolatry and contempt for God's creation. 18 The following excerpt from the Paedagogus illustrates rather well the rhetorical arsenal deployed against women's adornment, including the coiffure:
Similar to this seem to me those women who wear gold, who occupy themselves in curling their tresses, and engage in anointing their cheeks, and painting their eyes, and dyeing their hair, and practising the other pernicious arts of luxury, bedecking the outer covering of flesh -in true Egyptian fashion -to attract their idolatrous lovers. But if one draws aside the hanging of the temple -I mean the headdress, the dye, the clothes, the gold, the paint, the cosmetics -that is, the web consisting of them, with a view of finding the true beauty within, he will be disgusted, I know well. For he will not find the image of God dwelling within, as is worthy, but instead of it a fornicator and adulteress who has occupied the sanctuary of the soul […] 19 11 On this discourse, see most notably Kelly Olson, Roman Woman, and Kristi Upson-Saia, Early Christian Dress: Gender, Virtue, and Authority (New York: Routledge, 2011).
Concerning hair, authors targeted curling, plaiting, the addition of false hair, dyeing, hair ornaments, and the cost of slaves specialised in making the elaborate coiffures (the ornatrix). Biblical arguments included Matthew 5:36 "for you cannot make one hair white or black" against dyeing 20 and 1 Timothy 2:9: "likewise also that women should adorn themselves in respectable apparel, with modesty and self-control, not with braided hair and gold or pearls or costly attire". 21 Like other forms of ornament, embellishing the hair was framed as evidence of vanity and pride. Tertullian ridiculed the artifice and shifting fashions that were associated with hair dressing:
Why is no rest allowed to your hair, which must now be bound, now loosed, now cultivated, now thinned out? Some are anxious to force their hair into curls, some to let it hang loose and flying; not with good simplicity: beside which, you affix I know not what enormities of subtle and textile perukes; now, after the manner of a helmet of undressed hide, as it were a sheath for the head and a covering for the crown; now, a mass (drawn) backward toward the neck. 22 Dyes and hairpieces were particularly considered to be aesthetic falsification and an affront to God's creation. Clement posited that "covering the skull with dead locks" would result in the presbyter blessing the previous owner of the hair rather than the woman underneath. 23 Tertullian similarly added:
If you feel no shame at the enormity, feel some at the pollution; for fear you may be fitting on a holy and Christian head the slough of some one else's head, unclean perchance, guilty perchance and destined to hell.
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Adornment in general was constructed as a sexual sin, a form of lust; it betrayed a woman's desire to be attractive to others than her husband. The hair on the head was especially pertinent in this respect. Whereas for the man the beard was the marker of his virility, for women the hair on the head was the epitome of her femininity and played an important role in her attractiveness. Female hair was associated with "extravagance, seduction, and unrestraint". 25 In the same way that women's sexuality needed to be kept in check, Christian writers urged their audience to constrain the hair rather than putting it on display. Note, for example, how Clement frames "chaste locks" as "true beauty", while attempting to resignify prevalent hair regimes such as plaiting as ugly, in an effort to appeal to the aesthetic sensibilities of his audience:
It is enough for women to protect their locks, and bind up their hair simply along the neck with a plain hair-pin, nourishing chaste locks with simple care to true beauty. For meretricious plaiting of the hair, and putting it up in tresses, contribute to make them look ugly,
20
Despite the fact that this seems hardly related to the gist of this text, which deals with oaths and swearing. cutting the hair and plucking off it those treacherous braidings; on account of which they do not touch their head, being afraid of disordering their hair.
26
The question is, of course, what effect these sermons had. Their intended audience seems to have been those that could afford gold ornaments and expensive garments in the first place. Elaborate coiffures were a form of conspicuous consumption and continued to be one of the most common forms of reifying social status and economic wealth. 27 Even without expensive ornaments, such as gold hairpins and wigs, these coiffures must have made it clear at once who had the leisure to expend several hours creating an elaborate do and owned slaves specialised in the art of ornament. As Upson-Saia also points out, although a husband may have complained about his wife's extravagance, her ornaments also displayed the pecuniary strength of his house, without the risk of his being tainted by the accusation of luxuria.
28 Moreover, being well-groomed was an important manifestation of a woman's cultural refinement, cultus, 29 or in other words the cultural socialisation of her hair. This also made the undoing and pulling out of hair during mourning and lamentation rituals -widely despised by religious leaders -such a dramatic sight. 30 It was a way for women to display their distress through the reversal of the norms of ordinary life, thereby (temporarily) rejecting and positioning themselves outside of society.
At the time of Clement, plaiting, curling and the addition of false hair were the rule rather than the exception among upper-class women in Egypt. As Barbara Borg points out, the first-to second-century mummy portraits 31 typically depict elite women with fashionable Roman hairstyles, which can often be traced back to the coiffures of the empresses. 32 Most of these hairstyles included plaits, pulled back to form an intricate bun on the top or the back of the head, and some of them would have required false hair to achieve the right shape. 33 One style that was especially favoured among Egyptian women included a curly fringe (or hairpiece) on the forehead (see Figure 1) . 34 From later depictions, it appears that this curly fringe continued to be popular in the Byzantine era (see Figure 2) . In general, Egyptians seem to have preferred the "larger" styles, ignoring more subdued forms. Upson-Saia, Christian Dress, 27-9. 29 Bartman, "Artifice".
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On mourning and lamentation, see, for example, Bartman, "Artifice", 6-7; Alexandra T. 33 Ibid., 43 (Afb. 50), 45. Borg does note that in most of the Egyptian portraits the women's hair appears to be natural; Anblick, 48. For a discussion of the artificial elements used to create the hairdos in Roman busts, see Bartman, "Artifice".
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Borg, Anblick, 46-7. 35 Ibid., 46.
Whereas the mummy portraits in many ways show an idealised image of the elite, the incredible level of preservation in Egypt has ensured that we can compare these normative and idealised images with actual remains. 36 The necropolis of Bagawāt dates slightly later, flourishing from the mid-third century to the fifth, 37 but has preserved some of the types of "treacherous braidings" that Clement fulminates against. In some cases, the plaits encircled the entire head, before being piled on top or at the back of the head to form a bun -similar to the coiffures in the mummy portraits. 38 One clearly shows the carefully styled curls on the forehead (see Figure 3) . Similarly, Figure 1 . Mummy portrait of a woman with a curly fringe, early second century CE, Hawara; EA74712, British Museum. Image © Trustees of the British Museum, London. 36 Taking into account that the remains are also more likely to represent the upper (middle) class, who could afford this type of burial. . The high point of use of this cemetery seems to lie around the fourth century, which fits with the radiocarbon dating of stylistically similar textiles.
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As far as I know, the photographs of the heads of these mummies that are part of the Metropolitan Museum collection have not been published. some of the later female mummies from Antinoöpolis, which mostly date to the sixth to eighth centuries, 39 still had their long wavy hair, which was in many cases plaited or curled, and in one case also cut short, curled and parted in the middle. 40 Bone and ivory hairpins were also regularly found in these graves. 41 In addition, in both 
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A number of the mummies (or more specifically their hair or garments) have been radiocarbon dated. The publications on these dates are too numerous to mention here, but can be found in Christina Thérèse Rooijakkers, "Dress Norms Bagawāt and Antinoöpolis several types of hairpieces have been found. These included plaits, attachable fringes and even hairnets made with human hair, as well as various "stuffing" materials made out of hair and fabric.
42

Covering the hair
It is unclear how visible the hairdos of women would have been. Although the mummy portraits always depict women without any head cover, it was the norm in Greek and Roman culture for elite women, when they went outdoors, to wear a large enveloping mantle, which could be drawn over the head. 43 It is important to keep in mind that veiling was performative; these mantles were not pinned and must have been constantly Kelly Olson has recently called into question the assumption that it was the norm for Roman women to veil themselves in public; Olson, Roman Woman, 34-6. She points out that, although literary sources describe veiling as the norm, Roman women are usually unveiled in portrait busts and on reliefs (even in public scenes). She concludes that veiling in public may have been up to the woman herself, as a way to display her moral standards and status as a woman who did not engage in manual labour. This may certainly have been the case, rearranged, strategically allowed to slip, and drawn around the body or over the face in a gesture of pudicitia.
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Among early Christians there was also quite some discussion on veiling, starting with Paul (1 Corinthians 11:4-5), although this was mostly on veiling in church. 45 In his De virginibus velandis, Tertullian implies that veiling was common practice in society at the time, daring the "virgins", ascetic young women who wanted to go unveiled in church, to go out among the heathens without a veil. 46 He also addressed married women, saying:
But we admonish you, too, women of the second (degree of) modesty, who have fallen into wedlock, not to outgrow so far the discipline of the veil, not even in a moment of an hour, as, because you cannot refuse it, to take some other means to nullify it, by going neither covered nor bare. For some, with their turbans and woollen bands, do not veil their head, but bind it up; protected, indeed, in front, but, where the head properly lies, bare. Others are to a certain extent covered over the region of the brain with linen coifs of small dimensions -I suppose for fear of pressing the head -and not reaching quite to the ears. If they are so weak in their hearing as not to be able to hear through a covering, I pity them. Let them know that the whole head constitutes "the woman". Its limits and boundaries reach as far as the place where the robe begins. The region of the veil is co-extensive with the space covered by the hair when unbound; in order that the necks too may be encircled.
47
Interestingly, the description of these "insufficient" bindings sounds very much like a number of head covers found regularly in Egyptian excavations, namely sprang hairnets, caps and linen bonnets that were wrapped around the head. 48 These would have covered a large part of the hair, but not the forehead or the neck. 49 but there are also some arguments against her reasoning. Women who veiled in public may still have opted for an uncovered portrait; Muslim women in late twentieth-century Egypt also regularly had themselves photographed without a veil. Also, the notion that a veil would have been too cumbersome for women engaging in manual labour is questionable. One would be surprised to what degree women tending animals or working in the field still manage to wear large swaths of cloth (e.g. the sari in India or milāya laff in Upper Egypt) -if they can afford them. One of the problems with the discussion on ancient veiling is that, partly due to modern preconceptions, it is seen as something a woman does or does not do. It is quite possible that veiling may have been far more of a contextual choice, not only determined by whether she was indoors or outdoors, but rather something a woman chose to do in certain situations, when she felt it was appropriate. This choice may have depended not only on her social status and disposition, but on a host of other factors such as the occasion, the space (e.g. in her neighbourhood or far away from home), whether and by whom she was accompanied (e.g. by her husband, family, servants, female friends), and the people who would have observed her. Brightly coloured and patterned hairnets have been found in Egypt in women's graves dating from the third century until the seventh. 50 Given their profusion, it is safe to assume that they were worn on a daily basis by most women. They have usually been found in conjunction with other head covers, such as caps, veils and mantles, indicating that they were probably worn together. 51 Perhaps hairnets and bonnets were worn at home or when working, and a veil or mantle was draped on top to go outdoors. 52 In other words, Tertullian may have been reprimanding those women that did not deem these additional covers necessary.
Depictions from Egypt show women variously with covered and uncovered heads. The choice for the one or the other seems to be related to the purpose of the images. Female orantes, in grave stelae or on wall hangings, were frequently depicted wearing some type of veil (see Figure 2) . 53 It is often not clear whether a hairnet was also worn underneath.
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Images of women without a head cover include personifications, dancers and women at their toilette. 55 In sum, the decision to represent the head veiled or unveiled depended on whether the image was meant to display piety and respectability or feminine beauty and allure -both of which were important aspects of a married woman's life.
Covering the hair did not stop women from emphasising their "mane", as Clement put it. Many of the veiled women in depictions still show the front of the hair, the curly fringe on the forehead mentioned above, as do some of the mummies from Antinoöpolis. 56 Hairnets were made in both relatively dense and openwork sprang, and their elasticity would have betrayed the shape of a comely hairdo underneath. In fact, a number of the hairnets and caps found in situ were stuffed, either with purpose-made hairpieces or more mundane materials, such as 50 Linscheid, Kopfbedeckungen, 37-50. It is tempting to suggest that their rise was somehow related to the increasing popularity of Christianity, but their absence in earlier centuries could also be caused by a bias in the archaeological record, as complete garments from earlier centuries are rare. In addition, they were also found in the graves of women thought to be polytheists; see Linscheid, Kopfbedeckungen, 55.
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Ibid., 62.
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In modern-day Egypt, many women in rural villages also wear a hijāb (wrapped headscarf) indoors or in their neighbourhood, but put on an additional large khimār or niqāb face veil when going further afield. See, for example, the hair of Leukyône in Calament, "Découverte".
cloth bands and wool. 57 In addition, thick stuffed rolls, sometimes covered with colourful woollen loops, were attached to mantles and worn around the face. 58 These not only ensured that the veil stayed in place, but also framed the face and added even more volume to the head. Other hair ornaments included exquisitely decorated headbands and encrusted diadems. 59 Unsurprisingly, these were exactly the type of embellishments Christian authors like Clement were eager to vilify.
As mentioned above, Egyptian women seem to have had a preference for "big hair". In this respect the quite common little clay figurines of female orantes are especially interesting. Occurring from the late Roman until the early Islamic period, they are moulded as women with disproportionally large headdresses. 60 These figurines have been found in house-contexts, at shrines and in burials, and were most likely "private devotional objects".
61 A large number of female figurine heads, with no body attached, stand out because of their enormous and often intricate hairdos (see Figure 4) . 62 The more abstract figurines have a large circular or triangular protrusion around the head meant to represent an elaborate headdress. 63 They are usually pierced at the top and in the ears, to accommodate metal miniatures of the most feminine of ornaments: the hairpin and earrings. 64 The function of these figurines is much debated, but the frequent inclusion of pregnant bellies, children and mirrors in the more abstract figurines suggests that they were used to attract good fortune (or deter bad luck) in matters of marriage, fertility and childbirth. 65 In the same way that large hairdos were associated with extravagance, seduction and female sexuality in the normative discourse, the exaggerated headdresses in these figurines embodied a larger-than-life womanliness and symbolised prosperity, attractiveness and fertility -a similar conceptual equation but positive.
Changing coiffures in Islamic times
The Islamic point of view on hairdressing was markedly different from the stance of the Church Fathers. Oiling, perfuming, dyeing and plaiting of hair were not considered reprehensible for either men or women and even seem to have been encouraged. There are some similarities, however. According to the Sunna, the Prophet condemned artificially lengthening the hair and wigs, even if a young woman's hair had fallen out due to illness. 66 The rhetoric in this case is strikingly similar to that of Christian authors on the "falsification" of natural beauty. Other H  adīth report that ʿAbdullah disparaged false hair as artifice and a modification of what Allah had created, in the same vein as tattooing, widening the gap between the front teeth, and removing hairs from the face. 67 Muʿāwiya ibn Abī Sufyān allegedly added a further argument during a sermon he gave in Medina, saying that the artificial lengthening of the hair was practised by the Jews -and therefore not to be imitated -and had been the reason the children of Israel were destroyed. 68 Likewise, women whose heads resembled a camel's hump were described as temptresses inclined to evil and destined to Hell, 69 suggesting that voluminous, stuffed headdresses similar to those worn by Egyptian women were also known in the Hijāz. 70 Nonetheless, in contrast to Christian writing, adornment in itself was not equated to immorality, nor was beautification condemned. Particularly striking are, for example, a number of H  adīth specifying in great detail the plaiting of the hair of the daughter of Muh  ammad when she had passed away, contrasting with the Christian view on plaiting.
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In terms of material culture, there appears to be no significant break in methods of female hairdressing or -covering between the Byzantine and early Islamic period. 72 In fact, it is often difficult to make an exact differentiation between before and after the Arab conquest of Egypt, nor would this make sense; a shift in political power does not imply a cultural shift. Most sites and necropoles continued in occupation, and the mummy remains described above date between the sixth and the eighth centuries. However, around the tenth century, fashions in both dress and hair seem to have changed to a greater degree, which appears to have gone hand in hand with the increasing Arabisation and Islamisation of Egypt. 73 As Yedida Stillman posits, by this time an "Islamic vestimentary system" had developed out of Eastern, Hellenistic and Arab modes of dress. 74 Before the Arab conquest, Egypt had been firmly embedded in the cultural sphere of the eastern Mediterranean, although Sassanian fashions, including tailored long-sleeved coats, trousers and patterned silks, had already left their mark on local fashions in the sixth century. 75 Nonetheless, the further incorporation into the Islamic Empire entailed a greater influence from the East, and especially from Persia under the ʿAbbāsid Caliphate, as is also visible, for example, in the rise of tailored garments. The establishment of the Fāt  imid court in al-Qāhira (modern-day Cairo) also undoubtedly had a significant impact on fashions in Lower Egypt.
Whether the Qurʾān does or does not prescribe the veil is still a hotly debated issue today, with the particularly vague verses 24:31 and 33:59 as points of contention. Exactly what needed to be covered is not entirely clear, with the latter verse mentioning ornaments and the bosom. As Stillman points out, even canonical H  adīth references to veiling are sparse and ambiguous, 76 and never mention the hair as needing to be covered. Nevertheless, veiling was commonplace in the ʿAbbāsid period, and Ibn al-Washshāʾ mentions several types, including what is most likely a face veil (miqnaʿ), in his book 68 Al-Bukhārī, S ah  īh  LXVII, nos. 5932 and 5938. It is not entirely clear from the text whether Muʿāwiya was criticising male or female false hair, although 816 refers specifically to Jewish women using it.
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Al-Muslim, S ah  īh  XXXVII, no. 2128.
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Note that the figurines of women with large coiffures, described above, continued to be used well into the Islamic era. on the elegant men and women of Baghdad. 77 Even the Jewish trousseau lists of the Cairo Geniza included face veils. 78 In the Al-Majmūʿ al-s afawī, a thirteenth-century collection of Church canons, Christian wives were also admonished to cover their head with their robe (ridāʾ) when walking in the street and to look down, although this was probably based on the much earlier third-century Didascalia Apostolorum.
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In comparison to earlier centuries, there is noticeably less emphasis on voluminous hairdos in Fāt imid-period depictions, although long hair was clearly still considered attractive. Like the Byzantine dancers, the alluring women depicted on Fāt  imid lustreware bowls were typically depicted with uncovered hair, either flowing down the back in locks or plaited tresses, or tied in a large bun at the nape of the neck (see Figure 5) . 80 These images concur with ghazal love poetry, which often compares the long (plaited) hair to bunches of grapes on the vine or snakes. 81 Curly sidelocks were emphasised in images and were a recurring theme in poems that sang of both boys and girls. 82 Many of the depicted women wear headbands, and in some cases also turbans and crown-like caps. 83 In the few ivory carvings, however, musicians and dancers are typically shown covered, wearing a veil and possibly a wimple held in place with a headband (see Figure 6 ).
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Sprang hairnets seem to have fallen out of fashion after the seventh century, 85 but lightweight veils, as well as heavier mantles continued to be popular. Linen and silk caps, headbands and head wraps were commonly gifted to the dead, and are found for example at the Christian Cemetery A of Naqlun.
86 Włodzimierz Godlewski also mentions in passing that ornaments like headbands were placed "on the braided hair above the forehead", confirming that plaiting was still common, also for Christians. 87 The plethora of head covers is also reflected in the trousseau lists of the Cairo Geniza, which are replete with various caps, mantles, and veils. 88 In general, covering seems to have become even more extensive in the Fāt imid period. Nonetheless, the use of hair ornaments such as gilded strings, headbands, diadems and hairpins continued unabated. 
Men's hair and the dissociation of the feminine
As discussed at the beginning of this article, Paul's First Letter to the Corinthians (11:14) sanctioned the binary of women's long hair and men's short hair, as taught "by nature itself". In addition, paying too much attention to the hair, as well as mirror-gazing in general, was considered effeminate by late Roman and early Christian authors. Clement therefore admonished men to shave or cut their hair, but was careful to dissociate the cutting of male hair with the female vice of paying attention to appearance, by explaining the necessity first in terms of gender differentiation and second in terms of practicality: 90 Let the head of men be shaven, unless it has curly hair […] But let not twisted locks hang far down from the head, gliding into womanish ringlets […] Since cropping is to be adopted not for the sake of elegance, but on account of the necessity of the case; the hair of the head, that it may not grow so long as to come down and interfere with the eyes.
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Most of the men in the first-to second-century mummy portraits display relatively shortcropped cuts, but in later depictions the hair usually reaches to the ears or the jawline.
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This development seems to be in line with the Byzantine trend towards slightly longer, carefully styled curls. 93 In other words, not exactly what Clement deemed inappropriate, but certainly short enough to distinguish it from women's hair. Interestingly, a few men are depicted with quite long and voluminous (afro-like) hair, which may hint at Sassanian influence (see Figure 7) . 94 Some mummies from Antinoöpolis dating to the second half of the sixth and the seventh centuries, dressed in Sassanian-style outfits, also have relatively long hair. 95 Above all, length was not the only point of distinction between the genders; the way it was styled, adorned and covered was also part of the construction of hair as male or female.
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Men who were very pre-occupied with their hair were often called cinaedi in Roman literature. This term is usually interpreted as referring to homosexual males, but we One might say any kind of adornment was considered feminine, but in the Roman view even the parting of the hair in the middle was considered feminine; see Elizabeth Bartman, "Artifice", 2.
should be careful not to equate the two. 97 A number of texts quite clearly state that these were adult men who preferred to be penetrated, but some also frame them as adulterers and seducers of women. 98 In general, they were thought to be sexually promiscuous, with little self-control, and their meticulous self-grooming was also connected to attracting women. In one poem, Martial (Epigrammata 2.62) describes how a man depilates his body for his girlfriend. 99 Jerome also repeatedly warned aspiring virgins against consorting with long-haired (comatus) and ringleted (cincinnatus) young men. 100 As Kelly Olson points out, some of these dandies may simply have been young, urban followers of fashion, some of whom did engage in homosexual activities while others did not.
101
In Islam, there was no clear restriction on long hair for men; the Prophet Muh  ammad's hair, which he wore parted in the middle, is reported to have reached between his earlobes and his shoulders. 102 Other forms of hairdressing, including combing, plaiting and oiling, do not seem to have been discouraged and are mentioned with some regularity in the H  adīth. 103 The Prophet is even said to have encouraged men to dye their hair, also to differentiate themselves from Jews and Christians, who did not. 104 This did not mean that over-grooming was condoned. Some H  adīth recommend that combing should only be done every other day. 105 Ominously, the Prophet reportedly described how Allāh made a man "clad in a two-piece garment and proud of himself with his hair wellcombed" sink into the earth until the Day of Resurrection. 106 Although men might have longer hair, assuming "female manners", or women assuming male manners, was condemned. 107 As Everett Rowson points out, it is likely that Muh  ammad was referring to the so-called mukhannathūn, men who were known for their languid manner and who acted as women, also wearing female garments and adornment. 108 In the seventh century, mukhannathūn were often assumed not to have been interested in the charms of women, but they do not appear to have been associated with immoral acts or homosexuality. 109 By the ʿAbbāsid period, however, they were considered to be passive homosexuals. 110 Like the cinaedi, they were said to pluck out their beards, and some are said to have dressed their hair like women. 111 Al-T  abarī (839-923) recounts that the brother of the Caliph al-Wāthiq (r. 842-847) dressed in an effeminate manner and had hair that was long at the back, suggesting that there was an association between mukhannathūn and having long hair. 112 The story goes that the caliph promptly sent a barber to his brother, who unceremoniously cut off his hair and slapped him in the face with it.
Fāt  imid depictions of men typically show them with turbans and sometimes a slightly wavy coiffure reaching to the jawline or just onto the shoulders. 113 Images in thirteenthcentury copies of the Maqāmāt al-H  arīrī depict men with hair of various lengths, extending from the jawline to the shoulders and even hanging down in wavy locks to the hips. 114 This was perhaps not quite so acceptable in Christian circles but may have influenced Byzantine fashions as well. In 692, the Council of Trullo included the following Canon:
Those therefore who adorn and arrange their hair to the detriment of those who see them, that is by cunningly devised intertwinings, and by this means put a bait in the way of unstable souls, we take in hand to cure paternally with a suitable punishment.
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In the thirteenth-century Majmūʿ al-safawī, laymen are similarly admonished not to grow long hair or to plait it. 116 In particular, it mentions that men should not grow their hair long or care for it as this may attract female relatives. Clearly, well-groomed long hair was also considered alluring to women, and associated with playboys as well as effeminates. 117 In terms of covering male hair, one significant change in Egypt was the introduction of the turban by the Arabs. Unlike Graeco-Roman male headgear, which was mainly worn for practical purposes, 118 the ʿimāma was the crown of the outfit and was often the most expensive part. 119 In depictions, the bare head is a rarity, used to depict men on pilgrimage or in mourning, engaged in strenuous physical activity such as stick-fighting or tilling the land, or lowly servants and foreigners. 120 In addition, most of the working men are depicted with shaved heads, indicating that long hair may have been associated with the upper classes. In some cases, specific hairstyles also appear to have been used to demarcate certain professions. For example, al-Jāh  iz (776-868/869) describes secretaries wearing plaited side whiskers and their forelock pulled over the forehead in the shape of a V. 121 As is clear from some of the H  adīth discussed above, hairstyles also played a role in the ideal that Muslims should not emulate others (tashabbuh) and were in some cases used to actively differentiate righteous believers from polytheists, Jews and Christians. 122 As also discussed elsewhere in this volume, later laws of differentiation or ghiyār, attempted to enforce that dhimmīs, the subjugated "People of the Book", likewise did not imitate Muslims. Several citations of the Pact of ʿUmar included stipulations that forbade dhimmīs from parting the hair and required them to cut their forelock. 123 It is doubtful that these rules applied equally to men and women. Women's hair would usually have been hardly visible in public, and other regulations specifically mention that they apply to women, whereas this one does not. Moreover, in later historical accounts of the actual implementation of ghiyār in Egypt, hair is generally not mentioned. 124 One wonders if these particular stipulations were impossible to enforce or simply no longer deemed relevant.
Similarly, it is a common misconception that dhimmīs did not wear the turban. In several versions of the Pact of ʿUmar, they are forbidden from doing so, but later legislation only prescribed its colour or forbade the decorative loose end of the turban, apparently having given up on outlawing this quintessential marker of manhood and status outright. 125 Turbans are frequently mentioned in the Jewish Cairo Geniza documents, and examples of turbans up to four metres long were found on the heads of the deceased in the Christian cemetery of Naqlun. 126 By the eleventh century, the turban had become so common that two successive popes deemed it necessary to instate canons that stressed that men had to enter the church bareheaded, and turbans were to be taken off for Communion. 127 
Wayward ascetics
Having discussed the construction of male and female identities, I now turn to ascetics who defied the gender binary, despite the eagerness of influential Church Fathers to naturalise it through hair regimes. In fact, the conceptual equation of adornment, femininity and immorality was what prompted some early ascetics to transgress these very boundaries. Ascetic gender-bending was inspired by the early Christian ideal of a world in which social distinctions, including gender, no longer mattered -although, rather than a belief that gender was inconsequential, it implied that women could achieve the same spiritual status as men. 128 In an apparent effort to rid themselves of the feminine vice of adornment, some women therefore cut their hair short. These included members of the Eustathian community, who adhered to a radical form of equality, between both sexes and classes, and opposed marriage. These views threatened existing social hierarchies, upon which the increasingly institutionalised Church depended. 129 Around 360, the Council of Gangra therefore anathematised the Eustathians. 130 The Synodical letter explicated that women "under the pretence of asceticism" wore men's clothes or cut off their hair "which God gave her as the reminder of her subjection, thus annulling as it were the ordinance of subjection". 131 By phrasing the canon in this way, the bishops claimed that it was the denial of the subjection of women that was considered problematic. Denouncing the other possible motivation, the renunciation of the vice of ornament, would undoubtedly have been more difficult to defend.
Later texts similarly mention women who cut their hair short, showing that this practice probably continued. Jerome's letter to the virgin Eustochium, dated to 384, included this comment in a list of other insincere or hypocritical practices:
Others change their garb and assume the mien of men, being ashamed of being what they were born to be -women. They cut off their hair and are not ashamed to look like eunuchs.
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In a later letter, Jerome actually extolled Syrian and Egyptian nuns who cut their hair for practical reasons, emphasising that they did not go about unveiled. 133 Apparently it was the combination of cutting short and not veiling -and thereby "assuming the mien of men" -that was deemed offensive.
The Codex Theodosianus, a compilation of laws issued in 438 in the Eastern Roman empire, repeated the anathema on women with short hair, illustrating that the problem of wayward female ascetics had not been resolved:
Women who cut off their hair, contrary to divine and human laws, at the instigation and persuasion of some professed belief, shall be kept away from the doors of churches. It shall be unlawful for them to approach the consecrated mysteries, nor shall they be granted, through any supplications, the privilege of frequenting the altars which must be venerated by all. 134 In light of these campaigns against cross-dressing, it is interesting that in the fifth through seventh centuries, a number of stories of female saints who disguised themselves as men were especially popular. Upson-Saia concludes, however, that their Vitae were constructed in such a way as to neutralise the subversive potential of these stories, with their feigned masculinity always framed as secondary and temporary. 135 Female ascetics were not the only ones who were transgressing gendered hair norms. In his letter to Eustochium, Jerome also warned her against ascetics "wearing their hair long like women, contrary to the apostle's precept". 136 Around 401, Augustine wrote a letter to the monks in Carthage, reproving their practices, which included growing their hair long in reference to biblical figures such as Samuel and the Nazarites. 137 Like the virgins 133 "It is usual in the monasteries of Egypt and Syria for virgins and widows who have vowed themselves to God and have renounced the world and have trodden under foot its pleasures, to ask the mothers of their communities to cut their hair; not that afterwards they go about with heads uncovered in defiance of the apostle's command, for they wear a closefitting cap and a veil. No one knows of this in any single case except the shearers and the shorn, but as the practice is universal, it is almost universally known. The custom has in fact become a second nature. It is designed to save those who take no baths and whose heads and faces are strangers to all unguents, from accumulated dirt and from the tiny creatures which are sometimes generated about the roots of the hair". Jerome, reprimanded by Tertullian, 138 these monks felt they did not fall under Paul's commands regarding hair in 1 Corinthians 11, as they were not men but "eunuchs for the kingdom of God" (Matthew 19:12) . 139 Despite these injunctions, there were a number of popular stories of desert hermits whose hair had grown very long, sometimes covering their entire bodies. 140 In their case, however, the growth of hair was used to emphasise their rejection of the world (and therefore lack of cultus) and otherworldliness. 141 Gender was very much tied into notions of sexuality; a virgin became a woman by getting married and being penetrated, a man was defined by his active (penetrating) sexual role. By renouncing their sexuality, ascetics gave up what traditionally defined their gender. Some ascetics therefore saw themselves as falling outside of ordinary gender categories and their concomitant hair norms. Wearing their hair long (or short) was one way to distinguish themselves from ordinary (wo)men and reified their wish to distance themselves from society.
Beautiful long-haired boys and other ambiguous entertainers
When we consider long-haired men, four hangings from Egypt are especially intriguing.
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In colourful loop-pile, they all depict a beardless young man, standing between two columns, sometimes strewn with petals (see Figure 8) . Three of them have long wavy golden locks. Only the one held at the Art Institute in Chicago has brown hair, which is partially degraded but also appears long. Their hair flowing onto their shoulders is significantly longer than that of the men in the Byzantine-period depictions discussed above, whose hair never fully touches the shoulders. These young men are dressed in colourful short tunics with long sleeves, cinched at the waist, with coloured leggings underneath. The youngsters in the hangings in the Louvre and the Skupturensammlung und Museum für Byzantinische Kunst are holding a large burning candle in one or both hands. The hands of the young man in the hanging in Chicago are lost, although what looks like the underside of the candlestick is still visible to the right. The hanging in the Boston Museum of Fine Arts shows the young man holding a shallow cup or bowl filled with a reddish liquid in one hand and a small thin staff with a curled end in the other. Stylistically they appear to date to the fifth or sixth century, which is confirmed by the radiocarbon dating of the Louvre example, 430 CE-556 CE (95.4%). 143 The young men are variously interpreted as "warrior" or "priest (?)", with no further argumentation. To elucidate their true meaning we need to look a few centuries back to the longhaired delicati who populated Roman banquets, but first we turn to boys in general.
138 They felt that, as they would never become women (i.e. have sex with a man), they did not need to adhere to Paul's instruction on veiling (1 Corinthians 11:4-5), which addresses women. 139 It is well known that adolescent boys "whose virility is not yet sufficiently marked" 144 were the object of homoerotic desire in both the Classical and Arab worlds. The defining marker that transformed them from sexually passive puer to sexually active vir was, of course, the beard -with quite a few poems dedicated to its growth and the peachy fuzz that marked the proverbial sweet spot. 145 For the Church Fathers, the prevalent view of adolescent boys was problematic, not only in terms of homosexuality, but also because boys were not held up to the standards of male behaviour and appearance. In his Address on Vainglory and The Right Way for Parents to Bring Up Their Children, John Chrysostom railed against parents who put gold necklaces and earrings on boys, 146 and even more loathsome:
thou lettest his hair hang down behind, thereby at once making him look effeminate and like a girl and softening the ruggedness of his sex.
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Chrysostom clearly feared the blurring of gender boundaries and therefore promoted the early application of gendered dress codes -in other words, the embodied learning of gender -also to prevent boys from growing up to be effeminate men. 148 On Roman anxieties regarding boys getting stuck in the passive phase, see, for example, Amy Richlin, "Not before Homosexuality: The Materiality of the Cinaedus and the Roman Law against Love between Men", Journal of the History of Sexuality 3/4 (1993): 523-73, esp. 534. In earlier Roman Egypt, some boys seem to have had a youth-lock, and there is some evidence that there was a special ceremony in which it was cut; see Dominic Montserrat, "Mallocouria and Therapeuteria:
Returning to imperial Rome, there was a clear social opposition between the penetrator, the adult male, and the penetrated, women, young men, slaves and prostitutes. Unlike in Greece, however, sex with free-born boys was frowned upon. 149 One specific type of slaveboy that was especially desirable was the delicatus, a term used for a delicate, pretty favourite, often with androgynous looks. 150 These slaves were described as smooth-skinned, effeminate and long-haired (capillati). 151 Their long hair emphasised their femininity and was probably meant to heighten their attractiveness, but their hair may also have been one of the features that distinguished them from adolescent free-born boys. 152 In literature the beautiful long hair of these boys is often highlighted and also described as curled, either naturally (crispuli or cirratus) or artificially (calamistratus). 153 In Roman portraiture and reliefs these long-haired slaves are frequently depicted with a typical hairstyle: the hair is parted across the head from ear to ear, with the back neatly falling unto their shoulders and the front combed across the forehead and cut into wavy bangs. 154 In some cases, their coiffures appear to follow female fashions, inspired by the imperial court -including the voluminous curly hairpiece worn in Flavian times. 155 In his De vita contemplativa, Philo of Alexandria (c. 20 BCE-c. 50 CE) describes the appearance of three types of servants, distinguished according to age and task, at a Roman banquet:
Those serving [at the banquet] are slaves of the most comely form and beauty, so that one might think that they have come not so much to serve as to please the eyes of their beholders by their very presence. Some of them who are still only boys pour wine, while older "boys" carry water, [the latter] having been washed and smoothly rubbed [with unguents and] with their faces smeared with cosmetics, their lower eyelids painted, and the hair of their head nicely plaited in some way being tightly bound up. For their long thick hair is either not cut at all or their forelocks alone are cut off at the tips to make them of equal length and of a pattern precisely arranged in an arcing line. They wear very white, fine-spun tunics girt up high […] And waiting their turn [at service] are others -older lads with their first beards recently blooming with down, who a short while ago were the playthings of pederasts -decked out in overly elaborately clothes for the heavier dinner service. 156 In his description of wealthy (corrupted) households, Clement also mentions "a crowd of cup-bearers […] , and herds of beautiful boys, like cattle, from whom they milk away their beauty" and goes on to pity the slave boys "decked for dishonour".
157 Clement excuses these boys as, unlike the cinaedi, they are "not treated with ignominy by themselves, but by command the wretches are adorned for base gain". 158 Similarly, Ambrose (c. 340-397) questioned the Christians "who consider it a sign of luxury to have in their service slaves wearing curls and ornament, while they themselves have long beards and the slaves have streaming hair?" 159 Whereas ordinary men could be accused of effeminacy when paying too much attention to their hair, the hair and further adornment of these boys went one step further; they clearly signalled their status as toy boys. 160 Nonetheless, as Ambrose also hints, there was another side to these pretty-boy slaves; they were a highly valued, luxury possession. Large numbers of ministri, attendants, especially of the refined type, were an extravagant status symbol. 161 As such, they were often included in depictions of wealthy estates. The long-haired types are typically depicted as part of a banquet scene, in which they are shown carrying exquisite dishes or handing out cups of wine. 162 This concurs with the texts in which wine servants were the most prestigious slaves and usually described as well-groomed and opulently dressed. 163 Other images illustrate that they were not only there for the pleasure of their master; they also appear as women's attendants, escorting their mistress to the bath, for instance. 164 In the fourth-century Piazza Armerina mosaics (Sicily), for example, two long-haired boys in fine tunics escort the lady of the house to the baths. 165 A similar procession to the baths is depicted on the fourthcentury Projecta Casket, in which long-haired boys carry candles. 166 Of course, the images of these boys carrying candles and wine cups make the identification as luxury slaves of the long-haired, well-dressed young men in the hangings all the more likely. 167 The long-haired pages on the Projecta Casket are similarly depicted standing between columns, or rather in a colonnade, guiding the procession to the bath with candles. 168 In the vestibule mosaic of the Villa Romana del Casale in Piazza Armerina, a sumptuously dressed blond man holding a candle seems to be the head of a group of young men in a ceremonial welcome. 169 The boys in the door-or wall-hangings may have had a similar function, representing a well-known image of the welcome, lighting the entrance of guests into the house or offering them wine -regardless of whether the owner actually owned these high-end servants. The image of the attractive wine servant or cupbearer also resonated in Arab poetry, in which homoerotic scenes and wine went hand in hand:
A beautiful lad came carrying the wine with smooth hands and fingers dyed with henna, and with long hair of golden curls around his cheeks. Whenever he approached he made a promise with his eyes and he addressed us with alluring eyelashes. If you had seen them, you would have thought them more than human; as if they were instead concealed pearls. 170 There is, however, a more spiritual dimension to this image. The poet Abū Nuwās makes a direct allusion here to the sāqī and immortal youths in Paradise, who were described as having beautiful eyes compared to pearls (Qurʾān 56:22), and possibly an indirect one to Dionysus, who is also described as having golden curls. 171 Suzanne Stetkevych argues that the sāqī was the bearer of immortality and bliss, and inherently linked to the Dionysiac cult and Zeus's eternally youthful and comely cupbearer, Ganymede. 172 Whether these seductive cup-bearers had long hair in real life is not clear. In ghazal poetry from the ninth and tenth centuries, the theme of long hair is far more common in poems describing women than men. 173 The sidelocks are an exception and were more often included in poems on boys, although they seem to have been considered feminine. 174 It is possible that long hair was less significant in demarcating these youths, because "ordinary" men could also sport relatively long hair.
Unlike the boys who did not yet fall into the category of men, the mukhannathūn were men who deliberately denied their masculinity and acted like women, as also briefly discussed above. They often worked as entertainers and were known for their music and flippant wit. 175 Although they were conflated with passive homosexuality from the ʿAbbāsid period onward, their sexual attractiveness does not seem to have been a primary purpose of their persona. Rather, as Rowson concludes, the inversion of gender characteristics and relinquished dignity afforded them a special place as entertainers and jesters. 176 In contrast, their transvestite female counterparts, the ghulāmiyyāt, were primarily meant to be attractive. These female slaves dressed up as swaggering adolescent boys were said to have been introduced by Zubayda, the mother of Caliph Amīn (r. 809-813), to wean her son off eunuchs and, subsequently, to have become somewhat of a fad in ninth-century Baghdad. 177 They wore fashionable male robes and turbans and sometimes even painted on sideburns and moustaches. Al-Masʿūdī (d. 956) describes how Zubayda cut their hair in fringes 178 with long sidelocks and shorter in the back. 179 The titillation of boy-like girls lay in the blurring of gender boundaries, and the fact that there was a female body underneath the masquerade. As erotic subjects, they could embody the metaphorical best of both worlds.
Diverging for a moment from ambiguous entertainers, the most well-known "third" gender in both the Byzantine and Islamic spheres was, of course, the eunuch. 180 It is not entirely clear whether these castrates, famously beardless and soft-skinned, wore their hair long. The quote from Jerome on female ascetics cutting their hair short and looking like eunuchs suggests they had short hair in the late antique period. In addition, al-Jāh  iz says that eunuchs were in his experience never effeminates -implying that they did not adopt the dress, hairstyle or manners of women. 181 However, one depiction of the eunuch Leo Sakellarios offering his Bible to the Virgin, dating to c. 940, shows a eunuch with a hairdo very similar to the delicati: long and grey with a short fringe. Gender-ambiguous entertainers return in the depictions on lustreware pottery from the Fāt imid period. These frequently show beardless youths holding cups and pouring wine. 183 Like the depictions of lutenists and dancers, they fit into the theme of the banquet. In many cases, it is not entirely clear whether the person depicted is meant to be male or female. In one example, the turban and short hair suggests a man (Figure 9 ), but the shaded circles on the chest indicate a perky bosom. 184 Perhaps she was meant to personify a ghulāmiyya, although this interpretation may be anachronistic. In others, the presence of a headband and the absence of a cap or turban, crucial to manliness at the time, suggest that they were women, although the bosom is not very pronounced. 185 Some examples remain ambiguous, like one cupbearer with a short fringe, long sidelocks, long, possibly plaited hair at the back, and a peaked cap, but no pronounced bosom (see Figure 10) . We should perhaps also consider that the point of these objects was not the gendered attractiveness and embodied sexuality of these alluring youths, but rather their poetic beauty. The dishes invoked the enjoyment of the banquet and pleasant intoxication through wine, music and other entertainment, while perhaps also referring to the eternal bliss of their heavenly counterparts.
Conclusion
As discussed in the beginning of this article, Clement and other Church Fathers defended gender inequality using the "natural" opposition of hair between the sexes as a proof of the dissimilarity of the sexes. However, even though the discursive association between long hair for women and short hair for men was widely accepted -grounded as it was in earlier frameworks of meaning -reality was often more fickle. Hair was also an important vehicle of status, wealth, fashion and sophistication, and, for all but the most devout individuals, religious considerations were only one among many to consider. Moreover, the discursive binary and the notional equation of long hair with female sexuality promoted by the Church Fathers actually lay at the basis of a number of hair practices that they hardly condoned. As a woman's hair defined her femininity, it was an important stake in her attractiveness. Many women adhered to the command to cover -although often treading a narrow line of what was deemed appropriate -and could therefore claim respectability, but they continued to draw attention to their hair through their head dress. In addition, the very same notions empowered some female ascetics to cut their hair and thereby rise above their immoral femininity. Similarly, ascetic long-haired men used this gendered binary to set themselves apart from society.
Especially interesting is the fact that there appears to have been a shift in attitudes toward gendered hair with the increasing influence of Islam. Within its normative discourse, female adornment was not condemned and longer, well-groomed hair was acceptable and even encouraged for men -within limits, of course. Generally, this fits within a larger contrast between Christianity and Islam, in which the former was more ascetically inclined, promoting the denial of the body. The different confessional views on hair should, however, also be placed within their cultural context; whereas Christianity built upon Roman gendered views of hair and their concept of self-restraint, Islam developed in a region where relatively long hair was the norm for the men of numerous groups.
The shift in views on male hair was not the only change, as gendered notions on covering the hair were transformed through the introduction of the turban -a change less reflected upon in normative discourses, but nonetheless significant in practice. Whereas in the Byzantine sphere large headdresses signalled femininity, with the turban they became the attribute of men. It is perhaps not surprising that, from this period onward, even more emphasis was put on the beard as a defining marker of manhood.
However, even though the concrete lines shifted, a distinction was still made between what constituted feminine and masculine hair (and head covers). In fact, this very difference was an essential aspect of the performance of the mukhannathūn and ghulāmiyyat. Like the wayward ascetics, the existence of these gender-ambiguous entertainers was predicated upon the very boundaries they blurred. By performing the other gender, including through hair practices, they simultaneously undermined and affirmed hegemonic gender boundaries -unlike eunuchs, whose physical alterity did actually call into question the gender binary.
In both the Christian and Islamic sphere, normative texts -not only religious texts but also the Kitāb al-Muwashshā for example -tried to prescribe a clear distinction between men and not-men, including women, adolescent boys and effeminates, thereby also consolidating the concomitant social hierarchy. Ideally, gender and sexuality overlapped in this framework, but there is ample evidence that, in practice, the stretching and blurring of gender boundaries was alluring. Moreover, the lusciousness of well-groomed long locks seems to have held an appeal that surpassed gender -an aspect that was exploited by the ringleted dandies, the delicati and the adolescent boys with long sidelocks alike. The materiality and sensuality of the hair on the head defied discursive binaries; unbound and uncut, it embodied the visceral -despite attempts at domestication, or perhaps inadvertently also because of them.
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